Abstract: This paper asks about the production of religious community in modern society: How can the success of a strict Evangelical community in a secularized environment be explained? To find an answer to this question, an approach to emotion based on Randall Collins' interaction ritual chain theory is applied to data from participant observation in an Evangelical church in Switzerland. The weekly service as a highly orchestrated event characterized by a mutual focus and rhythmic entrainment imbues the communal symbols with emotions and plausibility. Through ritual interaction, three potentially disruptive communal tensions are transformed into solidarity: (1) highly transcendent theological concepts are translated into a simplified form which can be ritualized and gain immanence in the ritual actions of the participants; (2) the Evangelical emphasis on the individual and its religious decision on the semantic side are structurally transformed into the confirmation and reproduction of the community; (3) through the collectively shared emotions the potentially disruptive individual tendency towards immedi-ate emotional gratification becomes aligned with the norms of the community. 
Emotion, Ritual, and the Individual. The Production of
Community in Evangelicalism Zusammenfassung
This paper asks about the production of religious community in modern society: How can the success of a strict Evangelical community in a secularized environment be explained? To nd an answer to this question, an approach to emotion based on Randall Collins' Interaction Ritual Chain theory is applied on data from participant observation in an Evangelical church in Switzerland. The weekly service as a highly orchestrated event characterized by a mutual focus and rhythmic entrainment imbues the communal symbols with emotions and plausibility. Through ritual interaction, three potentially disruptive communal tensions are transformed into solidarity: (1) highly transcendent theological concepts are translated into a simplied form which can be ritualised and gain immanence in the ritual actions of the participants, (2) the Evangelical emphasis on the individual and its religious decision on the semantic side are structurally transformed into the conrmation and reproduction of the community, (3) through the collectively shared emotions the potentially disruptive individual tendency towards immediate emotional gratication becomes aligned with the norms of the community. society. An example to the contrary are Evangelical churches, who are not only in the US more successful than denominations that are part of the Christian mainstream, but often also manage to increase the number of their members in Europe. This paper oers an attempt to understand the stability and growth of these communities, analyzing an Evangelical church based in Switzerland. It is argued here, that the main factor leading to this success are the communal rituals and that emotion is a central category for the understanding of the way these rituals function. In a rst step, a general theory of emotion and ritual is formulated, drawing on Randall Collins' theory of interaction rituals.
1 Second, this model of the basic mechanism of the production of emotions is applied to the case in question. Third, the ritual production of emotions observed is analyzed in its communal context, as part of an emotional regime, 2 the emotional order which plays a constitutive role for the community. 
A Sociology of Emotion and Ritual
In one of the most important classics of the sociology of religion, Durkheim's Elementary Forms, 3 emotions were seen as a crucial factor of social order. But this emphasis remained by and large unnoticed. While Durkheim played a central role for the structural-functional mainstream, the interpretations of his works stressed the aspect of value integration, while interaction and emotions were at most of secondary importance, if not wholly neglected.
4 Further, the critique which led to the decline of structuralfunctionalist approaches in the 1960s was extended towards a critique of Durkheim, leading to a decreasing importance of his work. But from the 1990s onwards, the useless Durkheim 5 once again became useful Durkheim 6 . As Tilly had suspected, sociologists always have one more version of Durkheim to oer when the last one had failed: Albeit referring to Durkheim's Elementary Forms, these sociologists don't focus primarily on religion, but on social reality in general.
10 Their new reading of Durkheim has not yet been suciently adopted among sociologists of religion, who prove to be, as Riis and Woodhead note, 11 particularly slow at catching up with the growing sociological interest in emotion.
12 As the category of emotion oers much for the understanding of 5 Charles Tilly, Sociology Meets History (New York & London: Academic Press, 1981) . 6 Mustafa Emirbayer, Useful Durkheim, Sociological Theory 14/2 (1996), 109-130. 7 Tilly, Sociology, 107. religion in modern societies, this is to be seen as a shortcoming.
Dealing with emotion, the onerous task of dening it cannot be wholly ignored. Emotions constitute a continuous ow of evaluative responses to situations.
13 This ow of evaluative responses has four components: (1) Bodily sensations (2) expressions and gestures which are connected with these bodily feelings (3) social situations or relationships that lead to the emotional response and (4) an emotional culture, that allows people to name, discuss and evaluate emotions.
14 Rather than constituting a system consisting of a specic kind of operation, emotion is a eld in which systems of communication, systems of individual consciousness, and bodily processes can relate and refer to each other. This eld can be studied by researchers from dierent disciplines with their specic research questions, methods, and categories. Doing so, they focus on dierent components: A neuropsychologist might be interested in synaptic activities connected with the experience of joy, while a social historian might rather look at the interrelation between the concept of love and the individualization of society. The perspective developed on the following pages looks at emotion as a social thing, which is not only formed in, but can be conceptualized as, a social relationship..
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The origins as well as the consequences of emotions are understood as part of social interaction.
Interaction Rituals
In his theory of Interaction Ritual Chains, Collins deals with the structure of agency at the microlevel. The micro-sociological perspective focuses on situations, namely, interactions based on bodily co-presence. Collins draws on Goman's theory of IR and on a micro-sociological and conict-theoretical reading of Durkheim. Such an approach stands in contrast to the functionalist approach with its macro-sociological focus on value-integration and the production of social order that also relied heavily on Durkheim. 22 States of collective eervescence thus reached, whether they consist in collective joy or grievance, are characterized by heightened activity connected with bodily movements and a high noise level.
As laughter usually happens spontaneously and involuntarily, so is the synchronization based on the individuals going with the ow, rather than on their conscious decisions. (1) Emotion: In the course of a successful IR, participants mutually mirror and thus conrm their behavior. This leads to a feeling of enthusiasm and of rightness. As mentioned before, the involvement in an IR is not based on cognitive and rational decisions, but on its emotional appeal, on the degree of joy, conrmation, and condence the individuals gain through their participation. Thus, Collins places emotion at the very center of this mechanism of IR and calls them the x-factor that makes social order possible.
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(2) Group solidarity: These emotions are attached and related to the group performing the ritual, which leads to the production of group solidarity. In ritual, reality is a collective matter, which is bestowed with enthusiasm and gains emotional prominence; 
30
As it is the case with emotion on the situational level, emotionallycharged symbols motivate individuals when they are away from ritual encounters..
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Therefore, symbols can be seen as batteries for EE.
Following Collins, IR are the key mechanism for the production of EE, symbols and the commitment that connects the two. And as these products form the very foundation of social life, IR are the crucial process in the micro-production of social order.
Observing emotions Riis and Woodhead 32 compare the situation of the sociologist studying emotions as similar to the double hermeneutics identied by Giddens, who points to the fact that sociology studies phenomena which are already constituted as meaningful..
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The same applies to the study of emotion: The meaning that emotion has for the people that are part of the context which is being studied has to be taken into account. But according to Giddens, this meaning is not restricted to verbally explicated forms, it is also part of a practical consciousness, of a tacit mutual knowledge, that is being constituted in action and interaction. In IR, emotions are seen to be at work largely beyond the threshold of awareness, and the EE that gets attached to the symbol does not have to be reexively acknowledged to render it plausible.
Of course this does not lead to the abandonment of values and symbols as part of the The religious orientation of the community can be characterized by three points:
1. At the very core of the religiosity stands the personal relationship with Jesus. This relationship is pictured in analogy to human relationships like friendship or love, and like them, is the result of individual commitment.
2. In the sermons, religious concepts are not theologically elaborated upon, but they are illustrated through story-telling in the rst person. that are answered with reference to the decisions undertaken in the story. A part of these narrations are exchanges with the listeners through rhetoric questions by the narrator and laughter or other expressions of emotion by the crowd.
3. The commitment to Jesus has to be conrmed which in moral decisions in everyday life. So the events recollected in the sermons typically culminate in a situation, in which the main character has to take a decision which is analogous to the general question that forms the background of the narration.
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In the ritual core of ICF and the main empirical focus of this paper are the so-called For musical interludes, the band members enter the stage, but they leave after their 40 For example, the preacher recollects a day during his vacation at a beach, where plenty of beach beauties were also relaxing. He remembers asking himself how far his glances and thoughts towards these desirable women may legitimately go. While he considers admiring their beauty to be acceptable, it would be sinful to start fantasizing what these women would look like without their clothes on. Such indecent thoughts about women he is not married to could not be reconciled with his commitment to a personal relationship with Jesus.
41 Besides the collective worship, there are home groups; another ritual form typical of Evangelical communities. But as the Celebrations are the interface of the community towards society and as they constitute the emotional highlight of ICF, they will be focused on exclusively on the following pages.
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The following empirical analysis is based on participant observations, eld notes by the author and audio recordings that were publicly available. Additional information was gathered in a group interview with members of the community studied.
performance, and the preacher, who has left during the music, enters again. Through a strict order regulating the stage presence, a monopoly of attention is produced.
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Secondly a high degree of intersubjectivity is attained, because whatever happens on stage is not one-way communication, but is rendered interactive. Typical for this activity are the performances by the rock band as they oer maximum interactivity through clapping, dancing, and singing, facilitated through lyrics shown on video screens. Due to this high degree of interactivity, the musical interludes become emotional highlights.
Moreover, the sermonin other traditions strict one-way communicationis interactive. 45 Riis & Woodhead, Sociology, 153. distraction; browsing through one's own bible is not possible, which for example would allow to put the Bible passage that's being discussed into context.
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Curbing emotions Following Collins, the level of emotion can be measured through the noise level and the intensity of movement and utterances by the participants.
47 The more emotional the interaction is, the more solidarity is produced. But such an equation proves to be too simple, if the perspective of the people who organize the ritual is taken into account:
For them, it is not emotion for the sake of emotion; they want to direct the emotions in a certain way. A specic message has to be passed on and rendered plausible. Even if the mechanisms for the creation of collective eervescence in an evangelical service and a rock concert are structurally similar, both are embedded in and shaped by specic interests and interpretations. While the absence of emotion would be deleterious for the religious purpose of the ritual, it would be equally detrimental if emotions get out of hand. The question about the production of emotions has to be complemented with the question how emotions are restricted.
First, the darkness on the tribune makes competing foci of attention nearly impossible.
Emotional outbreaks of participants, which, for example, might be welcome in services of Pentecostal congregations, are not part of a strictly evangelical concept. If they would happen anyway, they would do so in the dark, remain unnoticed, and due to the high level of noise, they could not be heard. Second, the darkness allows for lower levels of emotions. Newcomers will probably not reach the level of emotional participation the others have. To be confronted with too much of an obtrusive emotional frenzy, they might feel uncomfortable. The darkness allows them to attend passively and mostly unnoticed. Therefore, the darkness lowers the threshold for participation which is an important factor in dealing with new members. 48 Third, the sound level is subject to strict control by technical personnel which keeps the volume of the loudspeakers under a dened level during the musical interludes. The sound level, and, through this, the audience, is kept well-tempered, because after the evangelical rock music, they should be able to listen to the sermon it is not a rock concert after all. If the band would attract excessive emotions during the musical interludes, it would pose a challenge to the preacher.
As the use of technology shows, the way emotions are fostered and curbed is a result 46 The impact of smart phones, which oer a variety of distractions even in the dark, on religious rituals would be a relevant topic of research.
47 Cf. Collins, Interaction, 134. 48 This shows that the Celebration opens a gateway for outsiders rather than putting a stress on boundaries between us and them. This leads to a modication of Collins' From the viewpoint of sociologist Douglas' distinction applies insofar, as the eervescence achieved is not to be understood as spontaneous expression but by emotions and expressions orchestrated from above.
The collective eervescence of the Celebrations and the feelings of joy and enthusiasm that come with it are short-term emotions. To gain relevance in everyday life and to contribute to the community, they have to be transformed into long-term emotions, in
Collins' words, emotional energy.
Emotional energy as condence
The micro-structuralist concept of IR allows the reconstruction of how symbols are ritually charged with emotion and carried into the community, where they continue contributing to group solidarity as EE. Collins' concept of emotion and EE remains at a high level of generality, as the dierentiation between dierent kinds of emotion is not part of the core model. He conceptualizes emotion as a one-dimensional variable that can be measured by the degree of collective eervescence.
Even if the basic model ts
well with the ritual discussed here, the empirical perspective allows to further characterize the x in Collins' x-factor emotion for the case in question, as condence can be identied as the form of EE at play.
Such identication is in accordance with Durkheim who uses the term condence (conance) repeatedly to characterize the eects of ritual and religion on individuals. represent. In the case of charismatic leadership, the preacher is seen as a highly extraordinary person, symbolizing the community by incorporating its transcendent goal.
Such charisma is, in its ideal typical form, restricted to one person. This does not t in with ICF, where dierent persons act as preachers on dierent occasions. Instead of stressing his extraordinary capabilities, the preacher presents himself as ordinary ICF members by wearing normal clothes and telling everyday stories of temptation in his own life. Rather than an idol, he is an exemplar, one of us, symbolizing the relationship to Jesus through paradigmatical stories. So the symbol being celebrated is the semantic focus of evangelicalism: the believer and his decision for Jesus and his condence in the religious symbols. As belief is a matter of individual experience, decision and action, condence this symbol is at the same time self-condence.
55 Barbalet, Emotion, 83 . Barbalet stresses the point that condence does not lead to mere conformity but encourages one to go one's own way. Barbalet, Emotion, 86. On the one hand, this holds true for the case in question as the focus on the subject and personal decision gives the members of ICF the feeling of being enabled; on the other hand, this takes place as part of religious conformity. 56 Collins, Interaction, 33; Collins, Micro-sociology, 2. The condence is further made possible, through the fact that negative emotions are not being fostered. By and large, fear and guilt seem to be absent. Fear (as for example, from damnation) would impair self-condence.
57 Durkheim, Formes, 294. 58 Cf. Durkheim, formes, 301. 3 Community, Ritual and Emotion
The IR approach allows the reconstruction of the mechanisms at work in religious rituals, the processes yielding emotions, symbols and condence. In the micro-sociological approach, the level of interaction is the dimension on which sociologists should primarily grasp their subject matter. But the specicity of an emotional setting cannot be understood only through the universal micro-sociological processes that it consists of: 59 The rituals are part of communal practices and beliefs, and the emotions brought forth in the ritual are part of a wider emotional setting, an emotional regime.
60 To understand the IR in their context, the implications of the communal context for the rituals in its interplay with the ritual consequences for the community have to be taken into account.
In their discourses and practices, religious traditions draw dierent distinctions. Most essential is the boundary-making between us and them that is crucial for the production of identity, 61 in addition to other distinctions, for example, between body and soul, good and bad, pure and impure, individual and group, ideal and reality can become an important part of religious concepts or structures. These tensions are being produced by the community itself and are at the same time constitutive of and problematic for it.
62 If community is understood as constituting an emotional regime, the conguration of rituals and emotions has to be looked at as a crucial factor in reconciling these tensions and thus making community possible. Three distinctions that are at work in ICF, which can be considered as typical for evangelical communities, can be identied: First, the tension between transcendence and immanence; second, between individualand collectivity-orientation; and third, between aectivity and the discipline prescribed by religious norms. The choice of these three pairs has been inspired by three of Talcott Parsons' pattern variables, each being a dichotomy, one side of which must be chosen by an actor before the meaning of a situation is determinate for him, and thus before 59 Cf. Giddens, Constitution, 141. 60 Riis & Woodhead, Sociology, 77. 61 Cf. Douglas, Natural, 59; Durkheim, Formes, 294. 62 Catherine Bell's criticism of similar dichotomous distinctions, for example the one between belief and action, has to be kept in mind: She rightly identies the distinction between belief and action as a highly articial distinction, drawn by researchers who then proceed to the eld, where they realize, much to their surprise, that rituals have the capacity to bring belief and action together againthey conclude that this is the function of the ritual while it is just reality refuting their analytical distinction. Contrary to this, the dierences to be treated in the following sections are produced (and ritually reconciled) on the emic level, they are, so to speak, dierences that make a distinction in the eld. Cf. Catherine M. 67 The mystical option is expected to lead towards more ritualized and experiential religiosity, the latter to intellectualized and ethical religiosity. 70 The main challenge in rendering religious beliefs and norms relevant, is to able to make them applicable to the very immanent questions of everyday life.
One possibility for this application is the reference to a dierentiated system of theology, with its own institutions, specialists and education. To bring religious concepts and life together, theologians oer what might be called a double contextualization of religious meaning: First, they interpret it within its theological context and second, they apply it to the this-worldly situation in question. Through such theological rationalizations, the symbol system gains autonomy and becomes more abstract and generalized. This solution to the reconciliation of transcendence and immanence is typical for mainline reformed Protestantism. But contrary to this form of Protestantism that shaped its environment, the evangelical outlook of ICF seeks a dierent solution. Instead of drawing on theological rationalization, the gap between transcendent religious concepts and the world is bridged ritually.
To understand the conditions and consequences of this, the concept of ritualization is useful, as it abandons the dichotomous distinction ritual/non-ritual for a continuum of dierent degrees of ritualization.
71 The more restricted 72 codes are, the more ritualized the communication is. A highly standardized and formalized language is an indicator for highly ritualized communication 73 which does not allow much variation and typically has the form of songs, spells, or formalized oration. As opposed to this, a set of codes characterized by a more exible and elaborate language cannot be highly ritualized.
Sophisticated theological arguments cannot be sung about, but have to be explained in elaborated sermons.
In ICF, the religious teachings are boiled down to a simplicity 74 and concreteness that allows for the ritualization of the core beliefs: Sophisticated theological arguments are deliberately bypassed,. The decision for Jesus focused on by ICF is communicated as matter of unambiguous Yes or No and is given a paradigmatic status for all decisions to be taken by the individual: For example, being with Jesus means being opposed to homosexuality and pre-marital sex. In their simplicity, these consequences can be ritually displayed through repetitive phrases, short stories, stage play, and lyrics. During the very immanent happenings of the rituals reconstructed above, the central aspects 70 The social form of such a religion is the sect in the Weberian sense, the exclusive community based on individual decision and ongoing probation. In ICF, individualization can be identied on both levels just mentioned: First, the individual and its salvation is the main focus of religious semantics. Second, salvation and religious aliation are seen as an ascriptive achievement and as such a matter of individual decision. Further, ICF as a community sees itself neither as a sucient, nor as a necessary condition for salvation. Neither is there a priest-role that could bestow salvation, nor are rituals capable of doing so. This double prevalence of the individual would suggest the assumption that ICF is a mere group of self-interested individuals. As 75 Cf. Durkheim, Formes, 596. 76 Cf. Durkheim, Formes, 596; Geertz, Religion, 118. 77 Cf. Luhmann, Religion, 63. 78 Cf. Monika Wohlrab-Sahr, Individualisierung: Dierenzierungsprozess und Zurechnungsmodus, in: Ulrich Beck & Peter Sopp, Individualisierung und Integration. Neue Koniktlinien und neuer Integrationsmodus? (Opladen: Leske+Budrich, 1997), 23-35, 34. 79 Cf. Lüddeckens & Walthert, Ende. the community is in need for solidarity and orientation towards the collectivity to exist, the structural and semantic prevalence of the individual leads to the question, how ICF can still exist as a community.
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It is tempting to answer this question by referring to the functional importance of collectivity for the individual just showed in the analysis of the ritual: Individuality derives from individual beliefs, individual beliefs are made plausible in situations of collective eervescence, collective eervescence is the result of the collective; therefore the collective is functionally indispensable, if there is individual religiosity. But to deduce the existence of a social institution from its functional importance would be to commit the unfruitful functionalist fallacy of arming the consequent.
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The perspective on ritual and emotion allows the recognition of structures that reproduce a community independent of individualized semantics. The individuals contribute as part of a rhythmically entrained collectivity to its formation. As was shown with Collins, this takes place beyond the purposes individuals consciously pursue. The participants are emotionally drawn to, and into, the successful interaction of the Celebrations, and in the course of their participation, they are tacitly integrated into the processes of externalization of symbols that conrms a shared symbolic vocabulary. 86 Such a perspective shows that practice theory could gain from integrating the category of emotion.
See Schatzki who points to the fact that the emotional dimension is missing in the practice theories of Bourdieu and Giddens and suggests ways of integrating it. Cf. Theodore R. Schatzki, Practices and Actions A Wittgensteinian Critique of Bourdieu and Giddens, Philosophy of the Social Sciences 27/283 (1997), 283-308, 302. 87 Cf. Durkheim, Formes, 295 applies here, too: The individual and its very personal relationship to Jesus is being celebrated on the explicit and symbolic side, but celebrating it leads to the conrmation and reproduction of the community. While the Aborigines thought that it is all about spiritual beings and the rules of the totem system, in the symbolic center of ICF stands the individual and its personal relation to Jesus, but as the analysis of the ritual shows, as well as worshipping totem beings, this leads to the unintended consequence of social solidarity.
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(3) Canalizing emotions: Discipline vs. aectivity
The last tension to be discussed is the one between normative discipline and emotional aectivity. By acting based on aective decisions, individuals seek immediate gratication within a certain situation, while following a discipline means to take evaluative standards into consideration at the expense of aective spontaneity.
This distinction
between the gratication of acute needs versus the satisfaction achieved by following rules resonates Weber's characterization of the ideal type of aektuellem Handeln, which denotes action that is motivated by immediate emotional rewards.
Especially the restrictions concerning pre-marital sex and drug use point towards the importance of discipline in ICF. Their normative postulations concern issues that have the potential for aective aspects. In situations thus regulated, the norms of ICF deny aective choices like drug use or premarital sex, as they are not in accordance with its moral concepts.
90 In a continuum between moral discipline and aectivity, ICF is to be placed nearer to the former.
91 In Douglas' terms, ICF is to be placed highly on the grid as well as the group dimension, a conguration characterized by a routinized piety towards authority and its symbols; beliefs in a punishing, moral universe, and a category of rejects..
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Tensions between aection and discipline are to be expected, especially because young 88 This works below the threshold of the awareness of the participants and is, according to Durkheim, recognized by the sociologist who knows better. But this ritual practice can itself become part of the discursive consciousness: The Celebration gains symbolic value itself because it is seen as an activity experienced and considered as successful. It plays an important part in the self-understanding of its members. Thus, it becomes gratifying for them to participate in this success by helping to organize it.
That is how ritual practice does not only integrate the average members into collective action but also creates a core of highly active members. 90 Of course, it might be emotionally rewarding to deny oneself such thoughts, but especially new members or members harboring doubts probably experience a dierence between immediate wants and communal oughts. This is the more critical, as the communal norms concerning sexuality are not shared in the wider society. 92 Douglas, Natural, 87. people form the main constituency of ICF. The rules of ICF apply to those parts of their life that are of special importance during their stage of life and are imbued with aectivity. Considering the renouncement of aective choices as it is observed here, Mustafa
Emirbayer suspects a shortcoming in IR theory: Collins seems to ignore those cases in which normative commitments (as structured by collective symbols) direct actors away from situations promising the highest-energy yieldsprecisely those situations that would predictably be of greatest appeal to them.. 93 An important qualication that allows understanding of this seemingly paradox situation is oered by Barbalet: 94 The distinction between aectivity and aective neutrality is not congruent with the distinction between emotional and non-emotional. Discipline and normative directions cannot be equated with the absence of emotions, because, to follow normative rules leads to emotions as well for example, satisfaction or feelings of superiority. The opposition between aectivity and aective neutrality derives from dierences in the degree of conscious consideration of evaluative standards, not in dierences concerning emotionality per se. An aective choice is based on the emotional promises of the immediate situation which oer advantages wholly isolated from any further considerations and which are opted for without reexive reference to general standards.
In a ritual like the one observed here, the contradiction between aective gratication and discipline is overturned: The course of action which is aect-based and emotionally immediately gratifying is also in accordance with the rules of the community.
95 Aect and discipline are no longer competing alternatives that diminish each other, because the decision for one of them might lead to regretting the loss of the other; instead, they become mutually reinforcing. The paradigmatical relationship between Jesus and the individual, which the latter experiences ritually during the Celebrations and which is the core symbol of the religious commitment, is doubly gratifying. The congruence of aect and norm is crucial for the experience of condence. This condence and the double gratication can again be conrmed, if love and intimate relationship are shaped after, and are in accordance with, the paradigmatical model celebrated ritually. While Barbalet points to the dierence between self-attention that follows from discipline and narrows the range of action and condence that encourages one to go one's own way, 96 the emotional result of the ritual is that self-attention and condence become congruent. Thanks to this, the emotional regime of the community is carried out of the ritual and into the bedrooms of its members. The emotional identication with the communal symbols surpasses the aective temptations as well as the cognitive dierence to the rules of wider society.
93 Emirbayer, Useful, 120. 94 Cf. Barbalet, Emotion. 95 Through harmonious interaction the participants of the ritual show each other that they are on the right track. See Durkheim: L'homme qui fait son devoir trouve, dans les manifestations de toute sorte par lesquelles s'expriment la sympathie, l'estime, l'aections que ses semblables on pour lui.. Durkheim, Formes, 302. 96 Barbalet, Emotion, 86. One qualication is of special importance: There is no data about the degree of conformity to the norms concerning premarital sexual intercourse or homosexuality among the young evangelicals studied here. But the point is that on the level of ritual interaction, there is no knowledge about it either. The moral threshold for participation is low. For the participation in interactions it is irrelevant whether or not the rules communicated have been followed. The ritual communication of the Celebrations does not oer the capacity for individual testimonies. While it could be showed how emotional individual involvement is crucial for the ritual, at the same time, rituals are highly impervious to individual backgrounds and thoughts during the performance. For the aective celebration of discipline in ritual, it is not important whether true love waits or not. The production of collectivity observed in the last paragraph happens as long as bodily conformity with the ritual structures necessary for collective eervescence is granted. Because the norms postulated are precarious in modern societies, resorting to rituals is a safe way to integrate individuals: Ritual success can be achieved, because reference to doubts or deviance is structurally ruled out.
Conclusion
Theories of societalization argue that modernisation leads to a decline of communal forms of solidarity and to their transformation into societal relations.
97 But as the existence and sometimes even growth of Evangelical communities shows, this process is not inevitable.
By analyzing an Evangelical community that was founded in a secularized context but managed to grow and attain stability, this paper deals with the question, how community is possible. As the ICF Celebration shows strong similarities to the services at the Willow Creek Community Church and other Evangelical congregations, these ndings proposes an answer to the general question about the relative success of strict Protestant communities.
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To discuss the construction and the role of community, Max Weber's concept is helpful:
Loosely following Ferdinand Tönnies, ideal types of legitimation of authority, Weber sees society as based on the conscious commitment to values or purposive action, and community as based on traditional adherence or aective aliation. While traditional community gains legitimacy through reference to the past, aective community is based on the presence, the feelings between the members and the mutual orientation deriving from them.
101 As modern societies do not function as societies of memory, 102 traditions lose their taken-for-grantedness. For a community to achieve plausibility, the dimension of aection, which Weber equates with emotions, gains importance. The religious tradition of a community, which refers to the past, 103 has to be ritually charged with emotions and commitment, as has been discussed above. While the basic properties of the mechanisms identied in IR are the same in a hockey game as in a religous service, the specic features of the ritual and emotional regime found at work in the Evangelical community analyzed here can be summarized as follows:
First, the simplication of religious concepts: The more simplied religious concepts are, the easier can they be translated into ritualized interaction where they are imbued with EE. The central ideas of a communal belief system often do not nd resonance in the society surrounding them and are characterized by highly transcendent concepts.
But in ritualized form, they gain immanence and become relevant for the actions of the participants. This ritual action is characterized by the congruence of the individual behavior and emotions with the highly standardized communal standards and symbols.
Second, the role of the individual and its integration into the community: The focus of the religious symbolism of ICF lies on the person, not the collectivity. This increases the compatibility with society, in which the autonomy of the individual is highly valued. But the perspective on emotion and ritual helps the sociological perspective to avoid being taken in by the obvious importance of the individual: Situations of collective eervescence, consisting of collectively shared emotions produced in orchestrated interaction of co-presence, and the tendency of individuals to participate in emotionally gratifying situations, lead to solidarity. The celebration of the self takes place collectively and has collective consequences. The communal symbols produced in these situations denote the individual relationship with Jesus. The individual and the community are brought together, since condence in these symbols is at the same time self-condence.
As an emotional practice, the ritual creates symbols and fosters long-term condence and through this makes, once again, religious community possible. 103 Hervieu-Léger, Religion, 100. 22
